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twentieth century in critical New Testament scholarship.6 What has come to be known as "A New Quest of the Historical Jesus" was quite well aware of the danger of modernizing Jesus. Ernst Kasemann, who opened the "new quest" with his lecture of 1953,7 vehemently rejected the continuation of the old type of life-of-Jesus study.8 The new quest of the historical Jesus was informed by the search for the historical foundation of the Christian kerygma. It had no interest in bypassing the proclamation of the early Christian community in order to get uninhibited access to a real and original historical Jesus. On the contrary, James M. Robinson, who has coined the formulation "A New Quest of the Historical Jesus,"'9 had titled his original lecture "The Kerygma and the Quest of the Historical Jesus"'1o What was at stake here was the validity of the Christian kerygma. Is this kerygma bound to a myth, a mere legend? Or is it formed as a response to the life and death of a human being and to his words and actions?
Like Albert Schweitzer's "(old) quest of the historical Jesus,' the "new quest" also rejected unequivocally all life-of-Jesus study. Kisemann insisted that Christian faith can never rest on such knowledge; it remains bound to the proclamation of the kerygma, in whatever form." For those who are inclined to disregard the Christian kerygma and who want to go directly to the historical Jesus, the search will never produce anything but an artificial justification for their cause, however worthy.
Nevertheless, almost exactly one hundred years after the first publication of the discoveries of the history-of-religions school, the renaissance of the quest of the historical Jesus has returned full circle to a position that is not unlike that of Albrecht Ritschl and of the portraits of Jesus drawn by the nineteenth-century authors of a "life of Jesus.
In a recent article, Marcus Borg describes two fundamental features of this renaissance: (1) "The eschatological consensus that dominated much of this century's Jesus research ...had seriously eroded.' (2) "We... not only know more 'facts' about first-century Palestine, but we also understand the dynamics of that social world better"'2 To be sure, the degree to which eschatology is seen as informing Jesus' ministry is different in these portraits discussed by Marcus Borg.'3 But all more recent attempts want to reconstruct a historical Jesus while bypassing the early Christian kerygma.
Such moves are consistent with the primary methodological approaches to those materials that can be assigned to the historical Jesus. The various portraits of Jesus that have come to us in ancient Christian materials are the result of the theologizing of the early Christian churches. It seems a matter of course that one isolates those units of the tradition which are not completely altered, or even altogether created, by eschatological and other theological interpretations, which were put forward later by the early church. What must be stripped away are early attempts at gnosticizing or catholicizing Jesus' message, adherence to patriarchal, anti-feminist, and hierarchical structures of society, the desire to establish rule and order in religious communities with their worship, liturgy, creeds, and systems of subordination. What emerges in all instances is a portrait of Jesus, drawn as scientifically verifiable history, which is free of these secondary accretions and alterations. It makes little difference here, whether one ascribes the newfound insights just to Jesus himself or to Jesus and to the earliest group of his followers, no longer called "the early church" but "the Jesus movement."'4 The latter approach is certainly more judicious. However, in each case one is dealing with phenomena that are assigned to dates earlier than the first Christian texts, both the Pauline letters and the earliest Gospels, because it is evident that the deterioration into an ecclesiastical establishment and organized religion was a very early process. Thus the very brief period of the ministry of Jesus and an equally brief period after Jesus' death emerge as the only enlightened time, which might have been extended for a few more decades only in the isolation of the rural areas of Galilee among followers of Jesus who ultimately composed the Synoptic Sayings Source. In any case, while the "new quest,' thirty years ago, was concerned with the discontinuity between Jesus the preacher and the kerygma in which Jesus had become the object of the proclamation, the more recent portraits of Jesus find a continuity between Jesus' historical sayings and the use of these sayings among his followers-and ultimately between Jesus and ourselves.
The tendency in recent scholarship toward a noneschatological Jesus is, of course, closely related to the discovery of the Gospel of Thomas and to the hypothesis of an earlier stage of the Synoptic Sayings Source (Q), in which the apocalyptic expectation of the coming Son of man was still absent'l-a hypothesis that I myself have supported. It is questionable, however, whether this early stage of Q can really be defined as noneschatological,'6 even more doubtful whether one can draw from such observations the conclusion that the preaching of the historical Jesus had no relation to eschatology '7 Other factors that contribute to the portrait of a noneschatological preaching of the historical Jesus are the terms of our own view of the world, which leaves little room for reckoning with supernatural powers such as God and Satan, not to mention apocalyptic mythologies. We are again on the way toward a human Jesus who is just like one of us, one who holds values that are very close to our ideological commitments, a Jesus who is a social reformer and who attacks patriarchal orders, a Jesus who, as a real human person, can stand as an example and inspiration for worthy causes. This stands in stark contrast to such scholars as Johannes Weiss and Albert Schweitzer. Their worldview did not include an eschatological orientation either, but they acknowledged that Jesus' mythical and eschatological worldview was an utterly strange feature that left them bewildered and did not allow the development of an image of Jesus that would fit their categories.
Of the Jesus of Paul and of the Gospels, Albert Schweitzer knew that he is a life-giving power, but at the same time one who "Himself destroys again the truth and goodness which His Spirit creates in us, so that it cannot rule the world."8 However, of the historical Jesus he remarks: "We can ... scarcely 
III. The Historical Jesus and the Christian Proclamation
For whatever reason, there is no question that the true historical Jesus, that extraordinary human person, remains a very intriguing and attractive topic even today. The widespread interest in the newly discovered Gospel of Thomas proves the point. Perhaps this gospel reveals the real and uncontaminated Jesus as well as his most original words. Be it simple curiosity, be it in the service of a serious religious search, or be it in the interest of a vital ideological commitment, to have Jesus on one's side is evidently important even in the postmodern late twentieth century. The general public's interest in, and sometimes very hostile reaction to, the findings of the "Jesus Seminar" illustrates the point. On the other hand, one might refer to the continuing claim of evangelical Christians that it is Jesus himself, and he alone, who provides the foundation for their religious commitment. Whether it is the Jesus one seeks as a personal savior, or a historical Jesus who might respond to a cherished cause-the question is still the same. The only difference is that critical scholars might claim that, as historians, they have some advantages over the more simple-minded believers in Jesus as their savior, a more accurate knowledge of the historical and social situation in first-century Palestine, a better critical ability to identify sources, a more learned approach to the reconstruction of past history. But is the fundamental question really different?
The problem of the historical Jesus has been short-circuited here, because access to the historical Jesus as a person has become the very first item on the agenda. Such an approach has its pitfalls, because it isolates persons of the past from their historical context and from the situation in which those who transmitted all available information were called into a departure for new shores. Isolation from the historical context is especially hazardous in the case of Jesus, as also in the case of Socrates or of Julius Caesar. All three, Socrates, Caesar, and Jesus were either executed or murdered. That was experienced by their followers as an event that radicalized their critical interpretation of that world. For Plato, the historical Socrates could no longer explain the world that had radically changed because of his death. For Augustus, what mattered was Caesar's testament that gave him the legitimation and the vision to create a new world. For the disciples of Jesus, his execution implied a denial of all values of a world order that had made Jesus its victim. In Plato's dialogues, Socrates speaks as one who has already experienced that the soul is immortal. In Augustus's politics, the murdered dictator became the divus Julius, the god Caesar. Jesus' followers endeavored to write paradoxical biographies of a Jesus whose words and works are those of a being who had already died and had risen to a new life.
While a reflection about Jesus' death plays no central role in the more recent portraits of Jesus, all early Christian traditions are acutely aware of this fact. All sources-and this includes the tradition of the wisdom sayings and its theology-agree that the tradition about Jesus must be seen in this light: his rejection, suffering, and death. Whatever the personal aspirations and hopes of Jesus of Nazareth were, his message of the coming of God's kingdom did not leave him as the victor, but as the victim. The entire tradition about the historical Jesus is bound into the testimony of his followers, who were charged to design a new order of the world in which the victim was vindicated.
To be sure, some went out to imitate the great Jesus in their own performance of miracles and religious demonstrations. Jesus as a great person became the standard for following him. This portrait of Jesus as the divine human being has haunted especially the spirit of Western culture ever since. It became important and frightening in the nineteenth-century idea of the genius, from Goethe to Nietzsche and Adolf Hitler,20 a development that was not unrelated to the life-of-Jesus research.
In another instance, the message of Jesus the victim was spelled out in more metaphysical terms. Jesus was seen as Wisdom/Sophia, who had come into this world but was despised and rejected and so returned to her heavenly abode (John 1:5, 9-13; Gos. Thom. 28). The response of the believer here is the development of realized eschatology and wisdom mysticism as we find it in the Gospel of Thomas and among the opponents of Paul in 1 Corinthians'l Such belief has its social consequences; the regular bonds of patriarchal family structures and economic dependence were broken down in favor of freedom and equality. In this understanding, the followers of Jesus competed with other messages of nonpolitical and sometimes noneschatological views of salvation, for example, those propagated by Neopythagorean philosophers and Cynic preachers, or by Jewish mystics and apologists like Philo of Alexandria.
However, Jesus as a victim was also understood as a political message, in which the early Christian proclamation was confronting the political eschatology of the Roman imperial period, both in its pagan and Jewish forms. The components are explicitly eschatological and political, with all their social, communal, and revolutionary implications. It is decisive that the core of the message of these Christian missionaries was the proclamation of a ruler of the new age who was the victim of the established authoritarian political order. Since this order was in turn based on an ideology of realized eschatology, it was impossible for Jesus' followers to ignore the realized eschatology of imperial Rome.
One could discuss the confrontation of early Christian communities with several variants of ancient Jewish eschatology and apocalyptic theology; however, the confrontation with the eschatology of Rome was decisive for the formation of the message of Jesus the victim. Indeed, the dying Jesus is explicitly confronted with the Roman order of realized eschatology in the inscription on his cross: "Jesus of Nazareth, King of the Jews" (John 19:9; cf. Mark 15:26 par.). His death was a political execution by Roman authoritiesit must be remembered that only at a later time did the Christians assign the responsibility for Jesus' death to the Jewish authorities. The name Pontius Pilate remained the symbol for the confrontation with Rome and its political order. The proclamation of Jesus' vindication was as eschatological as Rome's ideology. It should be considered within the general framework of the Roman imperial propaganda of a realized eschatology.
IV. The Age of Augustus as Realized Eschatology
Hellenistic utopian concepts played an important role as early as the founding of Heliopolis by the slave Andronicus, when the last king of Pergamum gave his country to Rome by testament in 133 BCE. Also the slave insurrections of Eunus of Apamea (136-132 BCE) and Spartacus (73-71 BCE) seem to have been inspired by utopian revolutionary ideas. The strong influence of Hellenistic utopian concepts on the eschatology and organization of the Essenes has been demonstrated by Doron Mendels.?2 To be sure, Jewish apocalypticism had its special roots and its special features. But, in the Roman imperial period, it was nevertheless part and parcel of the general eschatological spirit of the time3" and it was even present in the spiritualized eschatology of Jewish Gnosticism that rejected the entire this-wordly reality as bondage to evil powers. Once Augustan Rome had adopted these eschatological and utopian ideals and domesticated them for its own purposes, every movement of liberation would naturally confront the state-sponsored realized eschatology of the Caesars.
Rome's political eschatology grew out of the announcement of doom that had come over the entire political and natural world:
Already the second generation is destroyed in the civil war, Rome falls into ruin through its own power. new age has a savior figure, the greatest benefactor of all times, the divifilius, usually translated into Greek as u6tozo O•o60 -"Son of God" -the victorious Augustus.
With these words, Horace begins his 16th Epode

V. Jesus and Eschatology
After Jesus' death, his followers had to answer the question, Who was this, whose cross had borne the inscription "Jesus of Nazareth, King of the Jews"? Their answer was unanimous: he was the victim of the world and the age, whose end he had announced. That he was proclaimed now as the one who was living, who had been raised from the dead, who was present in the power of the Spirit, does not simply mean that he was victorious after all. The mythical symbolism in which such beliefs about Jesus' vindication are described is a secondary question. It does not matter whether it was the pouring out of the Spirit, or the appearances of the living Jesus, or the witness of his resurrection, or the recognition that his words remained as a life-giving power -in every instance Jesus' followers believed that the new world and the new age had arrived, or could be obtained, through the one who was rejected, who suffered, who did not find a home in this world, and who had been put to death. Therefore, the proclamation was thoroughly eschatological. It pointed to a future that was radically different from that promised by any of the ideologies and realities of which Jesus had become a victim. As a victim of this world and of its political powers, Jesus could not be resurrected, as it were, as a great human being, an insightful preacher, and an example of moral and religious virtues. The message-though founded in an actual event within human history, a real human life, and in words spoken by this human being-could no longer rely on the memory of the life, words, and deeds of a human individual, no matter how great and powerful. On the contrary, the portrait of the great human or even superhuman personality itself belonged to the world that had killed Jesus.
This proclamation has found its most radical expression in Paul, who insists that we no longer know Christ according to the flesh, 28and for whom "imitation of Christ" is identical with becoming nothing oneself and everything for all people (see 1 Cor 10:32-11:1; Phil 3:17-19). Moreover, the Gospels of the NT make clear that discipleship, following after Jesus, is identical with taking one's cross and giving away one's life ( 
